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i a general form, its special features are not known.
iven then, says Parasara, the paksa (subject) becomes
me    whose    attribute    is    not    well-known
aprasiddhavisesana}. Therefore proving the "difference
rom other entities" (itaravyavaccheda} becomes a futile
exercise. Further, if a particular means of knowledge
pramana} stands in need of another pramana to
substantiate its position, it will result in anavastha (infinite
regress}  and  the  doctrine  of intrinsic  validity
[svatahpramanya} becomes negated. Therefore, an
attribute (e.g. gandha} which distinguishes its substantive
(the earth) from others itself becomes a definition thereof.

The next fragment (11) is regarding the classification
of anumana as svartha ('for one's own self) and parartha
('for the sake of others'). The Visistadvaitins as
represented by Vedanta Desika do not accept this
classification made by the Naiyayika-s. According to them
all inferences proceed on the basis of one's own
understanding and are helpful for one's own verbal usage
and actvitiy. There is no element of parartha in them.
But it so happens that sometimes we hear a person making
a statement regarding the existence of some object (artha).
Vedanta Desika feels that even in such a case one
understands the meaning of the sentence not because
another person has uttered it but because of the vyapti
(invariable concomitance) contained in such a sentence.
If "being produced by the sentence uttered by another
person" forms the criterion of pararthanumana,  then
some instances of ocular perception (pratyaksa} and verbal
testimony (agama} which are sometimes conveyed through
a sentence uttered by another person will also turn out
to be pararthanumana. Therefore, the division of
pramana-^ must be made on a different basis: pramana-^
which are self-valid (svayamsiddha} and pramana-3 which
are conveyed through the medium of setences uttered